temple to the God of Israel where He dwelt among His people in the holy of holies. Manasseh constructed altars on the Temple Mount, raised altars to the celestial gods in the temple's two courtyards, and established an image of a goddess inside the temple itself. Incense was burnt to other gods within the temple. 1
In 622, Josiah retaliated with full-scale eradication. He banned worship at high places and polluted cultic sites and apparatus with the blood of Baalic priests. The
One God was to be worshipped alone in His one shrine.
The purging activity of reformers such as Elijah, Hezekiah, and Josiah was dramatic, but more eloquent of ordinary religious life is the quiet repetition, after each biblical account of a righteous king's reign, of the phrase, "But the high places were not taken away: the people still sacrificed and burnt incense in the high places." 2 In Judea before the Babylonian captivity, the cultic customs of Baalism had taken root in the worship of the One God. Sacrifice and incenseburning on high places by followers of the Holy One represents both assimilation of the religious practices of neighboring worshippers and also cohabitation at -perhaps we should even say sharing of -a holy place.
We can assume that there were times when worshippers of Yahweh borrowed Canaanite style without incorporating Canaanite gods and images: "The people did sacrifice still in the high places, yet unto the Lord their God only." 3 Such assimilation and even cohabitation among worshippers of Yahweh and of the Baals is greeted with anxious reserve by prophets and sages aware of the strength of will required not to veer into the practices and beliefs of one's neighbors. Did worshippers of the Holy One simply turn a blind eye to those who burned incense to other gods at the same high place -or even at another, nearby, high place? To what extent does cohabitation actually compel those who experience it to consider the other, to be open to cross-fertilization? And might this inadvertent cross-fertilization in turn lead the two to resemble each other more closely? Or might greater acquaintance lead to greater hostility? These are questions that require closer attention, especially in the context of relations among the three monotheisms, the three branches of Abrahamic religion.
Christianity and Restricted Sharing
The oak of Mamre stood next to a well on the stony Judean plateau. 4 Inland and peripheral to the great coastal trade routes, Judea nonetheless gave birth at Mamre to a cult site important locally, and in late antiquity internationally. Mamre was a classic h . aram, a sanctuary where pilgrims converged at a source of water and shade in an ungenerous landscape. 5 The existence of a pre-Abrahamic holy site centered on the sacred tree and well is quite possible but cannot be proved indisputably. 6 The well and tree had, according to the tradition, attracted the patriarch Abraham and his household. At Mamre, Abraham built an altar to the One God. It was in the tree's shade that, in the form of three men, Yahweh and two angels appeared to Abraham and his wife Sarah, who offered hospitality to the unexpected strangers. 7 On this occasion, Yahweh foretold Sarah's conception of a son, despite her advanced age. Sarah's surprised laughter was taken by Christians as an Old Testament foreshadowing of Mary's bemused reaction to the angel Gabriel's annunciation of her own maternity.
Thanks to this densely packed episode, the site acquired the holiness of Abraham's encounter with the angels -indeed, association with a holy man is another distinctive feature of the h . aram. The holy man's presence is very often symbolized by his tomb, though at Mamre that was not the case; Abraham's tomb could be found in nearby Hebron. Mamre can be seen as a specialized satellite shrine to the tomb, a shrine commemorating not just the holy man, but one particular moment in his life, an event with power to inspire visitors across a wide cultural and religious spectrum. The appearance of angels at Mamre was commemorated as a moment when the divine penetrated the human sphere. In Christian tradition, the incident confirmed Trinitarian theology -Abraham speaks to the three in the singular -and foreshadowed the appearance of the incarnate Logos in the world. Angels are a characteristic manifestation of God's power and His disposition to communicate with mankind; and access to divine power seems to be the underlying motive for much sharing of holy places by different traditions.
It was not only Jews and Christians who gathered at Mamre. Christian sources, in whose interest it might well have been to tamper with the evidence, relate that worshippers reflected the diverse religious population of Palestine. 8
Our most informative source for the cult at Mamre is the fifth-century ecclesi- astical historian Sozomen, an exponent of a Christianized view of history who was a native of the Gaza area and very probably, to judge by his style, an eyewitness of the festivities he describes. The passage deserves quotation in full:
Here the inhabitants of the country and of the regions round Palestine, the Phoenicians and the Arabians, assemble annually during the summer season to keep a brilliant feast; and many others, both buyers and sellers, gather on account of the fair. Indeed, this feast is zealously attended by everyone: by the Jews, because they boast of the patriarch Abraham; by the polytheists, because of the visit of the angels; and by Christians too, because it was on that occasion that there appeared to the godly man He who at a later time manifested himself openly through the virgin for the salvation of mankind. 9
Sozomen's account bears witness to the fact that where a cross section of peoples meets, a market commonly springs up -another characteristic feature of the holy space applies also to ritual, as we see in the continuation of the passage:
They honored this place with religious veneration -some praying to the God of all; some calling upon the angels, pouring out wine, offering incense, or an ox, he-goat, a sheep, or a cock.
But Sozomen goes on to highlight how aspects of the celebration -notably picnicking, decent behavior in public processions, and sexual temperance -were agreed on by all who gathered for the religious festival. Nor did anyone drink from the well, which during the fair received libations and other offerings.
Sozomen does not claim, as one might expect, that the well was thus tainted by pagan pollution. Rather, his commonsensical explanation is: "I suppose that the water was rendered useless by commixture with the things cast into it." In fact,
Sozomen goes out of his way to emphasize the easy and joyous intermingling of 
127
9. Sozomen, HE 2.4.2 -3; cf. Socrates, who also mentions altars and sacrifices (Historia 1.18.5-6). In the early fourth century Eusebius too had commented on the devotion of the local polytheists to the angels and the sacred tree at Mamre: Eusebius, Onomasticon, "Arbo"; cf. Eusebius, DE 5.9.6 -8, for the holy tree in local piety, and an image at the site showing Abraham's three angelic visitors, the central figure greater in size in order to identify it as the Logos.
10. Chronicon Paschale, Olympiad 224.
these diverse people during the feast. Clearly, if ever there was an opportunity for cross-fertilization among various groups, this was it. Sozomen draws a picture of a non-Abrahamic cult within the same holy site, and of occasions for joint activities with Jews and Christians. That the monotheists were inspired to imitate the polytheists, who were "calling upon the angels, pouring out wine, offering incense," would hardly have been surprising.
Into this many-layered holy place, official Christianity intruded itself in the form of an imperial building project. When Constantine's sober mother-in-law visited the site to pray, she was appalled by the accustomed mirth with which polytheists were celebrating nearby. Her report to Constantine provoked a severe rebuke of the local bishops and directions to ban all worship not sanctioned by architecture itself is that the intended exclusivity of the church literally gave way to the pre-existing cult. In order to accommodate the time-honored well, tree, and centrally placed altar, the builders ended up truncating the basilical plan and cramping the structure into the east end of the temenos.
A passing phrase in the Demonstratio evangelica of Eusebius, Constantine's contemporary and his biographer, reveals an attitude that helps to explain how people accommodated into their thinking the presence of worshippers from such Worshipping in their church, the Christians would have been able to assimilate the Abrahamic holy site to their own vision of God's manifestations to humanity -that is, they could Christianize the holy place. But stepping outside, away from the Kingdom of God re-created within the basilical walls, and walking over to the ancient altar, well, and tree within the shared temenos, the Christian pilgrim -so the evidence suggests, at least with respect to the fourth and fifth centuries -would have been confronted with non-Christian worship and with a dilemma that was up to the individual to resolve. Sharing of religious experience at Mamre was part of a larger complex of social interaction that depended, to a large degree, on individual, rather than communal, interest.
Damascus and Islamicization
The assimilation of practices and also beliefs from a historically prior tradition is well illustrated by the tomb of John the Baptist in Damascus and the temenos that 15. Eusebius, DE 5.9.7, emphasis added. 
surrounds it. The sharing of this holy place passed through several phases of development, resulting in the complete Islamicization of the Christian site. As the ninth-century historian al-Balādhurī recounts in his Futū . h al-buldān, when Islamic conquerors in the 630s accepted the surrender of a city in Palestine and Syria, their conditions were laid out in a treaty tailored to each situation. With regard to religious life, Jews and Christians were allowed to retain their places of worship -the only restriction being that these could not be expanded. In addition, construction of new synagogues or churches was not permitted. In some instances, it was stipulated that given churches were to be taken over for Muslim worship. In no case were churches to be demolished or converted for domestic use. The conditions established in each treaty were considered binding, and churches that remained in Christian hands according to these terms technically could not later be commandeered for Muslim use. In 706, on the order of the Umayyad caliph al-Walīd I, the church was demolished. In its place rose a mosque that housed within its walls the shrine of John the Baptist ( fig. 2 ). The temenos wall remained in place to mark the entire sanctuary's perimeter, though within that space the orientation of the new mosque with its expansive courtyard now reflected the Muslim practice of facing Mecca. Damascus was, after all, the capital of the Islamic empire at this time, and it would have seemed unsuitable for the city's chief holy site to be dominated by a Christian structure. By the time of al-Walīd's reign, the number of Muslims was growing and with it no doubt the confidence -which clearly was lacking at the start -to take over the whole temenos. For the construction and decoration of the new mosque at the heart of the Umayyad empire, artisans trained in Byzantine technique and style were hired, and they produced the fabulous mosaics that are still to be seen, glittering in green and gold, with primarily vegetal and architectural themes. It has been argued that these mosaics reveal the influence of Christian representations of paradise. 18 The twelfth-century Damascene historian Ibn 'Asākir states explicitly that the purpose of beauty in mosques is to make the viewer desire paradise, whose beauty must be immeasurably greater than any that is manifest on earth. 19 The Damascus mosque is considered in this passage to be the most beautiful of all, therefore the closest to paradise and the most potentially anagogic. But some considered the gold and mosaic decoration to be a distraction from prayer. The Umayyad caliph 'Umar II was reported to have left these adornments in place only because they were a source of awe and irritation to a Christian delegation that was allowed to visit the 
mosque. 20 That its beauty was not limited to what could be seen with the eyes is confirmed by a story about the aroma of musk emanating from its oil lamps.
But another pious contemporary of 'Umar begged to differ from those Muslims who found beauty in such smells, and one must wonder whether for him the association with Christian practice was too close for comfort. 21 A necessary feature of taking over the Christian holy place was the Islamicization of its history. From early on, the role of those known as traditionists, who assembled the Prophet's sayings (the h . adīths) was crucial in this gradual, associative enriching of the holy place. Islamic commentators on the Damascus mosque from the eighth to the twelfth centuries asserted Islam's superiority to Christianity in order to deflate the abiding influence of the sanctuary's earlier owners. This process involved both widening the interpretation of the holy place to accommodate a more general monotheist framework and narrowing it down to its exclusively Mus- Damascus site was emphasized by evocations, on the one hand, of David, Solomon, and Bilqīs, the Queen of Sheba, and on the other hand, of the pre-Islamic prophet Hūd, who is mentioned in the Qur'ān. 23 The discovery of John the Baptist's head by the caliph al-Walīd in a subterranean chapel became part of the foundational myth of the mosque. The Christian origin of this cult and the period of shared reverence before al-Walīd's reworking of the space are submerged in order to highlight instead the rebirth of the cult under al-Walīd's supervision. According to Ibn 'Asākir's account, the caliph himself opened the hidden chapel and declared that it should be left as it was (complete with the identifying inscription, in which language we are not told, and undecayed hair and skin), and declared moreover that a column with an intricately decorated capital should mark the spot in the mosque above. 24 While it is the prophet John the Baptist who is held in greatest honor at the Damascus mosque, tradition also relates that Khidr, the much revered but somewhat amorphous Muslim saint, also prays there every night. 25 In many circles, especially among Sufis, Khidr was included among the pre-Islamic saints and was often identified with the popular Christian saints Sergius and George, who themselves are often confused (or fused). 26
Despite a distinct Islamicization of the holy place, the use of lamps and incense-and the retention of St. John's relic-indicate that elements of the earlier cult were thought worth assimilating. 27 One important factor contributing to the success with which Islam absorbed and synthesized elements from the religions in the lands that the Muslims took over is that the people who converted to Islam were themselves on the whole from those traditions (notably Christianity and Judaism) that were made part of the new faith. Rather than alienating potential converts by its novelty, Islam incorporated as much as possible from the traditions that the converts represented. Originality is anathema to traditional religion. Drawing from the deep wells of preexisting monotheist tradition did not expose a weakness in Islam, since the accusation of derivativeness is painful only to the modern ego. The rootedness in local tradition and the willingness to take nourishment from it helps to explain, for example, the Ka'ba in Mecca, Martyred and buried in the early fourth century at a fort still known today as alRus .ā fa (located in the Syrian steppe near the Euphrates), his tomb became a site of miracles, and pilgrims began to pray beside it for healing. In the course of the fifth and sixth centuries, al-Rus .ā fa grew into one of the greatest pilgrimage sites in all the East and the settlement was adorned with lavishly decorated architecture of the highest quality. A monastic community was drawn to the site. Sergius's image-whether standing or mounted as horseman, wearing his official costume, a gold torc prominently displayed around his neck -traveled widely with pilgrims. Sergius was especially revered by the Arabs who populated the steppe around al-Rus .ā fa and would converge on the shrine for baptism. As a military saint and miracle worker with his shrine in the frontier zone, Sergius's aid was sought for defense and mediation not only by the region's Arab population, but also by the political leaders of Rome and Sasanian Iran. 28
The tomb of St. Sergius was the focus of the largest church at al-Rus .ā fa.
The airy grandeur of the nave contrasts with the carefully controlled space around the shrine located north of the apse. Today, traces of the luxurious mar- bles that decorated the small shrine can only hint at the exquisite gifts dedicated to the saint, whose body was adored there in a silver sarcophagus. This was certainly one of the Syrian churches most fabled for its beauty, its costly fabrics, colorful paintings, and myriad lamps.
The Umayyad caliph Hishām, who ruled from 724 to 743, built a country palace outside the walls of al-Rus .ā fa and resided there permanently, so that the city came to be known to Arabic writers as Rus .ā fat Hishām. Within the city walls, Hishām's architectural contribution included the mosque built due north of the main church, which swallowed up over one-third of the church's monumental courtyard ( fig. 3) . The Muslim worshipper could enter this courtyard directly from the mosque's prayer hall, through a door in the south-or qibla-wall. The result of this architectural innovation was that the mosque shared the courtyard and its stoa with the city's main church, which housed the martyrium of St. with God. The holy man becomes the holy site, becomes the Temple -that is, the place where God is present in the world. In order to explore the relation- ship of the one Temple and the many holy places and holy men scattered elsewhere, we must turn finally to the holy city of Jerusalem.
Jerusalem and the Temple
And as he went out of the temple, one of his disciples saith unto him, Master, see what manner of stones and what buildings are here! And Jesus answering said unto him, Seest thou these great buildings? there shall not be left one stone upon another, that shall not be thrown down.
-Mark 13:1-2
And I saw a new heaven and a new earth: for the first heaven and the first earth were passed away; and there was no more sea. And I John saw the holy city, new Jerusalem, coming down from God out of heaven, prepared as a bride adorned for her husband. And I heard a great voice out of heaven saying, Behold, the tabernacle of God is with men, and he will dwell with them, and they shall be his people, and God himself shall be with them, and be their God. . . . And I saw no temple therein: for the Lord God Almighty and the Lamb are the temple of it.
-Revelation 21:1-3, 22
Not much time was wasted before Jesus' prophecy about the destruction of the temple was fulfilled. The temple's sack and demolition in the year 70 catalyzed the religious imagination of the Jews and the early followers of Christ's teaching.
Exile from a holy place and from a holy presence became a powerful spiritual goad. Another driving force was the need to understand the transfigured Temple not exclusively as a fixed place on earth, but also as a place to be internalized. With the idea of this New Temple -the New Jerusalem -the duality between esoteric and exoteric was for Christians abolished. Christ was the Temple and Christians were to take on Christ.
In 335, a solemn gathering witnessed the consecration of the magnificent Constantinian complex embracing the sites of Christ's crucifixion, burial, and resurrection. Eusebius, the bishop of Palestinian Caesarea, who delivered an address on that occasion, envisioned the relationship of the Old and New dispensations as follows:
New Jerusalem was built at the very Testimony to the Saviour, facing the famous Jerusalem of old, which after the bloody murder of the Lord has been overthrown in utter devastation and paid the penalty of its wicked inhabitants. Opposite this, then, the emperor erected the victory of the Saviour over death with rich and abundant munificence, this being perhaps that fresh New Jerusalem proclaimed in prophetic oracles. 38
The quickening of Jerusalem's Christianization began at this time. The Christians preserved from their Judaic background the idea of the Temple as the place
where God is present in the world, but that idea had now to be seen in the light of Jesus' prophecy concerning the temple's destruction and his own resurrection.
His tomb becomes the Temple. While the Christians adopted and breathed new life into the idea of the Temple after the physical temple's destruction, they refused to rebuild the house of God on Mount Moriah. That ground was to stand desolate as a stark witness to Christ's prophecy -and instead, Christian restoration turned to the New Temple, to Christ and his resurrection as symbolized on earth in his tomb.
We must guard against seeing the Christian Temple and Christian Jeru- tian symbols, to be encountered above all at the Church of the Resurrection complex: the cup from the Last Supper, the sponge and reed of Christ's Passion, the basin used for washing the disciples' feet, and most of all, the Cross, or at least part of it. These holy symbols were not only exclusively Christian, but they pointed unblinkingly to the Jews' original and continuing rejection of Jesus.
In early Islamic Jerusalem, the Jewish and Christian past is rivaled and superseded by controlled imitation and elaboration. 
building, the inscription was aimed more at cementing Islamic faith, and at averting conversion from Islam to Christianity, than at proselytizing among Christians.
Early Muslim leaders were not unaware of the spell cast over the Arabs by Christianity, with the liturgical, charitable, and festal traditions enacted at its shrines and monasteries. In the competitive cultural climate of late antiquity, belief that architecture had the power to hold hearts and minds makes intelligible an interchange like the following -a passage from the tenth-century geographer al-Muqaddasī concerning al-Walīd's decision to build the Great Mosque in Damascus:
Now one day I said, speaking to my uncle, "surely it was not well of the Caliph al-Walīd to expend so much of the wealth of the Muslims on the mosque at Damascus. Had he expended the same on making roads, or for caravanserais, or in the restoration of the frontier fortresses, it would have been more fitting and more excellent of him. " But my uncle said to me in answer, "O my little son, you have no understanding! Al-Walīd was right, and he was prompted to a worthy work. For he beheld Syria to be a country that had long been occupied by the Christians, and he noted there the beautiful churches still belonging to them, so enchantingly fair, and so renowned for their splendor, even as are the alQumāma [literally "rubbish heap," an insulting reference to the alQiyāma, the Church of the Resurrection] and the churches of Lydda and Edessa. So he sought to build for the Muslims a mosque that should prevent their regarding these, and that should be unique and a wonder to the world. And in like manner is it not evident how the Caliph 'Abd alMalik, noting the greatness of the dome of the al-Qumāma and its magnificence, was moved lest it should dazzle the minds of the Muslims, and hence erected above the Rock the Dome which now is seen there? 49
The gradual process of Islamicization began with occupation of the Temple Mount and the establishment there of a structure that in its design and decora- Temple is any place where a community gathers to pray, invoking the One God's presence to dwell among them.
Sharing and Interrelation
To share a holy place is a dynamic process, not a static condition. There emerges conflict. But for an equilibrium to be maintained, an awareness of their interrelatedness is required; and that awareness is often lacking.
The yearning for a unified vision of God and His relationship to creationa yearning common to Judaism, Christianity, and Islam -is what eventually drives the individual to absorb or dispose of other religious traditions. It is the hunger for wholeness, for a harmonious marriage of all parts, that leads the pilgrim to eliminate other possibilities, other roads to reality. This yearning for unity focuses the worshipper and excludes plurality as a distraction. It would be misleading to conclude that for this reason there cannot be sharing among distinct religions. The very act of yearning is in itself worship, and to the degree that those who visit holy places strive to know God and experience divine power, it is ultimately in that very striving that the sharing of holy places happens.
